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Chapter - III 


THE CONTROVERSY REGARDING WAHDAT-UL WUJUD 
AND 
WAHDAT-USH SHUHUD 


The doctrine of Wahdat-ul Wujud or pantheism in the 
Islamic thought was first of all introduced by Shaikh Muhiud- 
din Ibn ‘Arabi (1165-1240), popularly known as Shaikh-i 
Akbar. 2 It was purely a personal affair and had nothing to 
do with the dogmatic discussions. But in course of time it 
became very much popular and the ideas of all great mystics 
were influenced by it. Poets of Persian, Turkish, to some 
extent Arabic and later of Urdu, all were attracted so much 

thought 
so that any verse without pantheistic/was looked down as mere 
prose. The Jurist and Theologians tried to refute this doc- 
trine in their own rights, yet it survived as a supreme fac- 


tor of mystic faith. 





1. Muhiuddin Abu ‘Abdullah Muhammad Bin ‘Ali Bin Muhammad 
Bin Al—'Arabi al-Hatimi at-Ta'i, known as Shaikh-i 
Akbar was one of the greatest mystics of Islam. He was 
born at Murcia in 1165 and died at Damascus in 1240. 
Ibn ‘Arabi was certainly the most prolific of all mysti- 
cal writers. Brockelmann has listed no less than 239 of 
his works of which at least two dozen deal with mysti- 
cism. Of his mystic works the most important are: 


(1) Al-Futuhat al-Makkiyya fi Asrar_al-Malikiyya wa'l- ~ 
Mulukiyya. 


(2) Fusus al-Hikam wa Khusus al-Kilam. 


For details see Ahmad Ales's article, 'Ibn al-Arabi' 
Encyclopaedia of Islam, III, pp. 709-13; A.A. 'A 
VAfifi's, The Mystical Philosophy of Muhiy'd Din 


Ibnu'l ‘Arabi; B.A. Farugi's, The Mujaddid's Concep~ 
tion of Tauhid. 
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Ibn ‘Arabi says that only God exists and everything 
is His manifestation and the creation (world) and the creator 
(God) is identical.” ‘This identity can be comprehended on 
the basis of the identity of His being ( =l) and attributes 
(bey 3 the world being only manifestation ( ar y4 of His 
attributes. In other words, the creation of the world is a 
form of emanation i.e., the act of creation by the word 'Be' 
is nothing but the descent of the creator Himself into the be- 


ing of things.” 


The theory of emanation as held by Ibn ‘Arabi and 
elaborated by his followers as well as the later mystics is 
thiss 


2. Sharh-i Fusus-ul Hikam, pp. 8-9 (text of Fusus-us Hikam). 


3. The distinction of Being (>l) and Attribute (<5) is 
very nearly the distinction of substance and attributes. 
At times it looks like that of existence and essence. It 
can be rendered as the distinction of Being and Nature or 
It and Its Qualities. Asma (*l-J) plural of Ism, means 
Divine Names with reference to particular Sifat or Zat as 
they occur in the Quran, e.g. Rahim ( <7’ ), the Merciful 
as they are the names of Allah in virtue of His qualities, 
i.e. an Ism combines Zat and Sifat. The Mujaddid's Con- 
ception _ of Tauhid, p. 87. 


4. Manifestation ( (£ ) is really shining forth. The concep- 
tion underlying it is that God is Light and this Light 
shines forth as if bodily in many forms. Hence it may be 
translated as eradiation, effluence, emanation, manifesta- 
tion and in philosophical terminology is equivalent to 
Mode, when the Light shines forth on itself it is Tajalli- 
bi-Nafsihi (4-1/6 ). As the Light shines forth in various 
grades to the mystic it is Tajalli-i Zati or Sifati, etc., 
with reference to the mystic it means the vision of the 
Light or illumination by it. If this vision is that of the 
attributes of God it is Tajalli-i-Sifati (ule), if it 
is the vision of the Being or Zat or Zat of Allah it is 
Tajalli-i-Zati ( Gis. ), The Mujaddid's Conception of 
Tauhid, p. 87. 


5. Sharh-i Fusus-ul Hikam, pp. 178-83, 152 & 253 (text of 
Fusus-ul Hikam). 





(135) 


‘The being is indeterminate ( cy ), it is the stage 
of indeterminateness of the unity. In its descent or determi- 
nation it passes through five stages. The first two are cog- 
nitive ( ie) and the last three are existential (ab ). In 
first two are descent, the unity becomes conscious of itself 
as pure being, and the consciousness of the attribute is only 
general ( lel ) —- it is implicit. In the second descent, 
the unity becomes conscious of itself as possessing the attri- 
butes, that is the stage of attributes in detail —— it is 
explicit. Then begins the actual descent. The third descent 
therefore is determination as spirit or spirits ( Bos ey ), 
the unity breaks itself up into so many spirits, for example 
angles. The fourth descent is ideal determination (Hbc), 
thereby the worlds of ideas comes into being. Ana the fifth 
descent is physical determination ( bacy ), it yields the 
phenomenal or physical beings. These stages are only gradual 
realisation of the capacities that were already latent in the 
attributes. The same identity of dividing the modes with His 
attributes, and of His attributes with his being, is brought 
in another way. Ibn ‘Arabi maintains that the divine names 
( igloo} ) are identical with the named ( ee ), and the 


6 
named is very being of Allah. 





6. Sharh-i Fusus-ul Hikam,p. 143 (text of Fusus-ul Hikam). 
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As to the relation between world and God, Ibn ‘Arabi 
holds that it is one of identity. In bringing out this iden- 
tification he proceeds either from the negation of the world 
or from affirmation of God. The world or multiplicity exists 
only as the modes of unity —— as His modes, it has no 


existence of its own, 
spd de ashy eo lL Cole st 

the essence which is existent nature of things have not the 
slightest touch of reality about them.’ Proceeding from the 
side of God, Ibn ‘Arabi maintains that the world is God, it 
is the mode in which the unity has differentiated itself, 
these modes exhaust the unity wholly, the unity has no exis- 
tence over and above them, 3 

Lah a BY Be soske 
there is absolute nothingness beyond these modes, ‘and mystics 


should not take the trouble of seeking God beyond this worla® 


Ibn ‘Arabi denies transcendence and immanence, because 
these conceptions imply duality of existence. He puts it thus, 
if God is posited either as transcendent or as immanent His 
infinitude would be lost. Hence tauhid should be affirmed 


with transcendence and immanence both.” 





7. Ibid., p. 63. 
8. Ibid., De 33. 
9. Ibid., p. 91. 
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Shaikh Ahmad Sirhindi (1564-1624) also known as 
Mujaddid Alf-i Sani, however refuted pantheism in his own 
way. He was a great mystic and a renowned theologian and 
was well-acquainted with the secrets of both the sciences, 
On the basis of his personal knowledge and mystic experience 
Shaikh Ahmad Sirhindi propounded his own theory of Wahdat- 
ush Shuhud or apparentism vis-a-vis Ibn ‘Arabi's Wahdat-ul 


Waujud or pantheism. 


“Shaikh Ahmad Sirhindi divided his mystic progress 

into three stages, 2° i.e., pantheism ( +>), adumbera- 
tion ( bb) and servitude (“~s+)., At the first stage a 
myStic experiences pantheism, he finds God immanent in man 
and world. This stage lasts for a long interval. The second 
stage is of adumberation where he finds that the world is the 
shadow or semblance of reality, this stage is transitional 
yet duality of creator and creation does not become clear. In 
course of time the mystic comes up of this stage and enters 
the final stage of servitude and finds that God and world are 
two, Shaikh Ahmad Sirhindi emphasises that at this stage the 
mystic realizes that all his previous experiences were sub- 
jective and unreliable and they did not correspond to the ob- 
jective reality and that God is far beyond the human faculty 


of reason and intuition, 


Laha SLA hoai t 
10. Maktubat-i Imam Rabbani, I, L.No. 160. 
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God is beyond the beyond and again beyond the beyond. 11 


Shaikh Ahmad Sirhindi argues that the pantheists 

were wrong because they had not yet reached the stage of per- 
fection as he himself had, their opinion with regard to the 
reality was therefore immature and not wholly true. This 
clear and unequivocal refutation of the common faith of the 
mystics by Shaikh Ahmad Sirhindi aroused a confusion and 
conflict in the mystic circles and resulted into division of 
various orders into opposite camps each claiming his version 
to be true. Since the time of Shaikh Ahmad Sirhindi this 
conflict of opinion prevailed in the mystic circles, so much 
so that during the last decades of seventeenth century French 
Philosopher-Physician, Bernier, had noticed that in India a 
great conflict was going on between those who believed in 


Wahdat-ul Wujud and those who disagreed with this doctrine. !? 


The ideas of Ibn ‘Arabi received a great exponent 
during the seventeenth century in the personality of Shah 
Muhibullah of Allahabad. He was a great protopanist of the 
doctrine of Wahdat-ul Wujud, which earned him the title of 
Muhiyuddin Ibn ‘Arabi Sani. He wrote thirteen books on the 
subject and a commentary of the Quran in Arabic called 


Tarjumat-ul Kitab, an interpretation of the verses in support 





11. Maktubat-i Imam Rabbani, II, Letter No. 1. 


12. Travels in Mughal Empire, pp. 345-47. 
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of Wahdat-ul Wujud. His ideas could not get sufficient popu- 
larity due to banning of his works by Aurangzeb and the over- 
whelming influence of Sirhind family. Shah Muhibullah wrote 


a dozen work to popularize the ideas of Ibn Arabi. 1? 


The Chishti mystics believed in Wahdat~ul Wujud, 
Shah Kalimullah Jahanabadi made a detailed analysis of this 
doctrine in his work, Sawa-us Sabil, and refuted the objec. 
tions of the followers of Wahdat-ush Shuhud. This work of 
Shah Kalimullah is a useful summary of Ibn Arabi's teachings 
and witnesses his mastery over Fusus-ul Hikam and its impor- 
tant commentaries. 1% But Shah Kalimullah always kept in mind 
the growing controversy over these doctrines and asked his 
Khalifas to avoid discussions regarding these issues. He 
very clearly wrote in a letter that the doctrine of Wahdat-ul 
Wujud may not be discussed publicly, it should be discussed 
only to the learned disciples through the use of symbolic 
language provided that they comprehend it otherwise the sub-~ 


ject should be dropped. +° 


lok l Éstih oir li hnes Lo 
saa VWs yp nc} zl J Te Nap ot 


obi ud bib Slee Lub af 


13. ‘Shah Muhibullah.of Allahabad and His Mystical Thought', 
Islamic Culture, October 1964. 
14. Tarikh~i Mashaikh-i Chisht, V, p. 102. 


15. Maktubat-i Kalimi, p. 96. 
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According to Shah Fakhruddin, if a saint did not 
believe in Wahdat-ul Wujud he did not deserve to be known as 
a saint or pir. To him the disputes about everything is He 
( Sole) and everything is from Him ( ile) were meaning- 
less, as nothing besides God existed. He insisted that 
adherence to the shari'ah was necessary for all seekers of 


the tariqah.?® 


The controversy over these doctrines continued 
during the eighteenth century too unless “Shah Waliullah's 
powerful pen resolved that controversy and created and amica- 


ble atmosphere between the various Silsilahs. 


In his reconciliation between the two theories 

Shah Waliullah maintains that God created the universal self 
( Ky from mere nothing and the universe is the differen- 
tiation of the universal self. Or in other words, the uni- 
versal self differentiated itself by gradual descent into 
heavens, elements, gems, species and individuals. If the 
mystic finds unity in diversity it is nothing but the unity 
of the universal self and not of the divine beings. It is 
really difficult to explain the distinction between divine 
being and universal self. Indeed, there is a unity in the 


‘Creator from nothing’ and ‘the creation from nothing’. But 





16. Fakhr-ut Talebin, p. 39; Managib-ul Mahbubin, p. 52. 


17. ‘Shah Waliullah, Though and Contribution', Islamic 
Culture, July 1980. 
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that is not true unity, as one cannot be truly identical with 
other. The real fact is that the human reason is not capable 
of understanding the idea of distinction between the universal 


self and the divine being, and this is due to this that most 


of the mystics have been misled by taking one for the other, 18 


Explaining the relation between the divine being and 
the universal self Shah Waliullah argues that the same rela- 
tion exists between digit 4 and digit 2. If we look to digit 
4 as it exists by itself, we find nothing there except 4. But 
as we look a step below it, although in its present capacity 
nothing wuld be concerned with it, we find 4 as the sum 
' total of two 2's. Thus we see that 4 has two positions: one 
as 4 and the other as two 2s. In this way, if I say 2 plus 2 
is 4, I shall be right, or if 2 plus 2 is given name 4, I 
would be again correct. Here we can call 4 as the creator or 
maker and 2 and 2 as the created or made, thus if we call 4 
as general and independent and 2 as particular and dependent 
and take no notice of mutual contradiction or clash, 2 will 
be a mode or manifestation of 4. In the same way we under- 
stand and explain the relation between the divine being (God) 


and universal save? 


Those who believe in Wahdat-ul Wujud would be correct 


if by unity they mean the unity of universal self. The mys- 





18, Ham'at, p. 156. 
19. Ham! at, ppe 156-57. 
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tics must bear in mind that the relation of God and universal 
self is not confused with the relation existing between uni- 
versal self and its modes. Otherwise their particular be- 
lief would resemble the impression of one who looks through 
red or green glasses and finds everything red or green. A 
real mystic who looks by his real insight or intuition, hav- 
ing his reasoning power left behind, will see the unity of 
universal self clearly in the diverse form of the universe. 
But if he looks to divine being with the insight of deep 
calibre the universe will altogether disappear. Again, if 
his insight is accompanied by the comprehensive sight 

( lek) he will find his universal self and divine being 
two separate entities. But this stage is achieved by a per- 


fect mystic aone” 


Shah Waliullah withholds his approval of the doctrine 
of Wahdat-ul Wujud in his first vision of the Fuyuz-ul Hara- 
main. According to him the followers of this doctrine fail- 
ed to grasp the real nature of God owing to their immature 
faculties of self. The doctrine is indeed based on facts 
considerable importance, he observes, but the mystics allow- 
ing themselves to wander into the valley of nature of divine 
manifestation let the string of respect for the Lord, love 
for Him and His transcendent and independent nature slip away 


from their hands of reason. Of course that is the string by 





20. Ibid. 
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which the angels have acquired their divine knowledge. In 
reality, the secrets of pantheism is understood by them alone 
whose faculties of reason and wisdom are fresh and fruitful, 
not darkened by the veils lying fold upon fold, of modes and 


forms of the world of matter, 72 


Shah Waliullah unlike the common pantheists believed 
in the transcendent nature of divinity but at the same time 
he believed in His immanence. Explaining the identity of the 
doctrines of Wahdat-ul Wujud and Wahdat-ush Shuhud, Shah 
Waliullah writes in his letter to Afandi Ismail bin Abdullah 


of Medinas 22 


‘Wahdat-ul Wujud and Wahdat-ush Shuhud are two rela-~ 
tive terms used at two different places in an argument about 
the divine being. Wahdat-ul Wujud implies scrutiny of the 
encompassing truth which has filled the universe by unfolding 
itself with various values on which is based the knowledge of 
good and evil, and is ratified by scriptures and the reason, 
This is a stage of spiritual attainment where some mystics 
halted until they were relieved of it by God. Wahdat-~ush 
Shuhud is to bring together the value of similar and contra- 


dictory nature. 





21. Fuyuz-ul Haramain, pp. 56-57. 


22. The letter has been reproduced in Tafahimat-i Ilahiyah, 
II, pp- 261-71. 
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‘One should know that the created things are one in 
one respect and different in another. This can only be per- 
ceived by mystics who are really perfect. This stage of 
Wahdat-—ush Shuhud is definitely higher than the former one. 
The term actually was used by the disciples of Shaikh Ahmad 
Sirhindi in the sense of knowledge of truth about things as 


they exist.' 


‘Some of the mystics saw the contingent or the acci- 
dent connected with the eternal, also they perceived the 
forms of the universe connected with the true reality. Shah 
Waliullah explains it by the example of wax forms of man, 
horse, etc., in which wax is common though in shape they are 
different, This is the belief of the pantheists. But the 
other group maintains that the universe is a reflection of 
names and attributes (l+.l-/) of the necessary being ref- 
lected in their opposite non-being ( eae ). As these 
names and attributes which are power (“..) are reflected in 
the mirror of non-being which is powerless, the later also 
becomes power contingent. In the same manner one can imagine 
the appearance of each of the names and attributes and the 
being. The first one is the Wahdat-ul Wujud and the second 
Wahdat-ush Shuhud, to me both are based on revelation. Wahdat- 
ush Shuhud of Shaikh Ahmad Sirhindi does not in any way con- 
tradict, but on the other hand confirms, Ibn ‘Arabi's Wahdat- 


ul Wujud. 
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If the real facts are taken into account and are 
studied with their garb of similies and metaphors, both the 
doctrines will appear almost the same, if there is any dif- 
ference at all, it is so insignificant that a human reason or 


; 2 
intuition cannot perceive it. 2 


Shah Waliullah's reconciliation of the doctrines of 
Wahdat-ul Wujud and Wahdat~ush Shuhud was however not accept- 
ed by the eminent mystics of his time and the controversy 
continued. Mystics like Mirza Mazhar Jan-i Janan, Khwaja 
Muhammad Nasir ‘Andalib and his son,Mir Dard, explained these 
doctrines in their own way. Mirza Mazhar's disciple, Maulavi 
Ghulam Yahya, wrote an answer to Shah Waliullah's synthesis, 
in a book, Kalimat-ul Haq, on which Mirza Mazhar wrote a pre- 
face, but in turn Shah Waliullah's son, Shah Rafiuddin, gave 


them a convincing reply in his famous work, Damagh-ul Batil. 


The greatest achievement of Shah Waliullah is this, 
writes B.A. Faruqi, "that all the discussions which followed 
his synthesis of the doctrines were carried in sober and sub- 
dued manner and the controversy gradually died down and the 
later generations kept quiet over it and never revived the 


controversy. "** 


Mirza Mazhar Jan-i Janan repeatedly advised his 


disciples to study all three volumes of the letters of Shaikh 





23. Tafahimat-i Ilahiyah, pp. 56-57. 





24. The Mujaddid‘'s Conception of Tauhid, p. 144. 
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Ahmad Sirhindi in order to understand the true nature of his 
E N According to him the term being ( -l>) has been 
used by the mystics in three different senses. Firstly, it 
meant becoming or attaining. Secondly, it was used in the 
sense of extension or overflow. This factor of understanding 
being to mean emanation proved controversial, says Mirza 
Mazhar. To him neither becoming nor emanation are identical 
with being. According to the third explanation being is the 
‘first of all firsts' the ‘origin of all origins' and the 
pure essence. Mirza Mazhar states thee quoting Shaikh Ahmad 
Sirhindi that the essence of God is the source of His crea- 
tion. In so far as being and essence in reality are identi- 
cal, the creation and existence may be ascribe to either be- 
ing or essence, There is no basic difference between the two 
expression but the theory of emanation is totally unacceptable 


says Mirza Mazhar.” 


In his explanation of the mystic interpretation of 
relation ( Ww) Mirza Mazhar gave further difference between 
the doctrines of Wahdat-ul Wujud and Wahdat-ush Shuhud. Accor- 
ding to him the Arabic word (=~~) meant relationship between 
two parties. The mystics used it to represent the relation- 


ship between God and man, to theologians it meant a relation- 





26. Kalimat-i Taiyabat, p. 28. 
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ship between the creator and the creation like that of a pot- 
ter to his pot. The pantheists explained it as the manifes- 
tation of unity in multiplicity and used as examples the re- 
lationship of wave with water, The main aim of the pan- 
theists was to prove through religious analogies and rational 
arguments that the world was the essence (cr) of the crea- 
tor. Contrary to it, the followers of apparentism used the 
analogy of the relationship between sun and its rays to ex- 
plain that of reality and shadow ( ub ). The multiple aspect 
of the shadow could never interfere with the true unity of 
the sun. They implied that followers of pantheism did not 
admit any reality of the shadow besides reality itself and 
insisted that the truth about the relationship between the 
river and the wave was that the one was quite remote from the 


other, 2” 


Khwaja Nasir ‘Andalib vehemently attacks the group 
of mystics representing the pantheistic doctrine. According 
to him speaking objectively Wahdat-ul Wujud is invalid, itis 
not the truth about the reality. Objectively Wahdat-ush 
Shuhud or apparentism alone is valid. But speaking subjec- 
tively, i.e., in their bearing on the mystic and his spiri- 


tual growth, both the doctrines are directed to the same, that 


27. Kalimat-i Taiyabat, pp. 23-24. 
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is to dissociate him from things other than Allah? pias. 
It is important to note that the discussions of Nasir ‘Andalib 


and later of his son, Mir Dard, are based on their experience 


4 
( ws), 


Khwaja Mir Dard criticized the doctrine of Wahdat-ul 
Wujud in the light of his inner experience. Subjectively 
speaking, he justified it as it helped to dissociate the adept 
from the phenomenal existence, 2” In the last analysis both 
the doctrines of pantheism and apparentism have one and the 
same object in view, in that both, the devotee is required to 
detach his heart from the affiliation of the phenomenal world. 
According to him the doctrine of Wahdat-ul Wujud is expounded 
by those who are in a state of ecstatic intoxication. It is 
highly injudicious for the masses to give expression to such 
thoughts. Mir Dard further adds that those who maintain the 
doctrine of Wahdat-ush Shuhud are devoid of the knowledge of 


reality. 


Mir Dard expounded his own mystic theory which he 
calls 62 ilk, knowledge of God based on the teachings of 
Muhammad. 7° He draws inspiration for his esoteric ideas from 


the Quran. According to him those who follow this path will 





28, Nalay-i_‘Andalib, I, pp. 622, 797, 808. 


30. ‘Ilm-ul Kitab, p». 188. 
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get self realization as well as God realization. These men 
should be called genuine unitarians as in spite of their 

divine vision they remain slaves of God. It is slavery of 
God that pes in nearness to Him which is the height of 


bliss. For a slave there can be no higher privilege than 


to witness his master face to face; 


The greatness of man lies in the fact that, in 


spite of being a slave of God, He is light (-») created 


from all light. Instead of the word being ( 272 ), which has 
not been employed in the Quran in the same sense in which it 
was used later, Mir Dard gives preference to the word light 


( p ) mean one and the same thing, and imply self manifes- 


tation without the help of another. >” 


Evidently Mir Dard had taken his cue from the Quranic 


verses f 


Phen le ys Sa oi ran 
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Pe 
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31. Ibid. 


32. Ibid., ppe 101-102. 
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"Allah is the light of the heaven and of the 
earth. His light is like a niche in which is a lamp — 
encased in a glass —— the glass is an shining star, lit 
from a blessed olive tree, neither eastern nor western, the 
oil where of almost gives light, though fire touched it not, 
Light upon light, Allah guides to his light whom he pleases 
and Allah sets forth parable for men and Allah is cognizant 


of all things." (24 : 35) 


Mir Dard argues that God is eternal and self- 
existent; He is other than the world of objects. He is not 
like natural universal (ah) inside it. The truth is that 
God exists by Himself with all His attributes which are His 
qualities of perfection; and the existence of contingent be- 
ings makes no addition in His being, nor does their annihi- 
lation take away any thing from it; 

ae 


God existed and nothing existed along with Him, and; 


HoA 


oros 


He is even today as he was before, therefore 
Mir Dard urges that, we should revert to the 


Unitarianism of Muhammad (CÈ 123 T 





33. 'Ilm-ul Kitab, p. 186. 
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Maulavi Ghulam Yahya? (a.1781) wrote his Risalah 


Kalimat-ul Haq on the instance of his spiritual master, Mirza 


Mazhar Jan-i Janan, to which Mirza Mazhar wrote a preface. 22 


Ghulam Yahya vehenntly criticized Shah Waliullah and main- 
tained that Shah Waliullah is absolutely wrong in his views 
that both the doctrines are same and there is no difference 
between the two. He very categorically ruled out the synthe- 
sis of the two doctrines made by Shah Waliullah, and says 


that a world of difference exists between the doctrines of 


Wahdat-ul Wujud and Wahdat-ush Shuhud and the two doctrines 





34, Maulavi Ghulam Yahya was a native of Bihar anda 
scholar of great eminence in religious and philoso- 
phical sciences. He is the author of many commen- 
taries on philosophical works. Ghulam Yahya taught 
at Lucknow. Towards the end of life he gave up 
philosophy and was attracted to mysticism under the 
influence of Mirza Mazhar Jan-i Janan; Bihsarat-i 
Mazhariyah .(text); Magamat-i Mazhariyah, p. 165; 
Tazkirah Ulema-i Hind, pp. 119~20. 





35. Mirza Mazhar writes: 
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Bisharat-i Mazhariyah (text); Kalimat-i Taiyabat, 
pp. 69-70. 
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can in no ways be peconei ea, Y 


"In the first place, according to Wahdat-ul Wujud 
the essence of the contingent being are the determination of 
the names and attributes of God, but from the view point of 
Wahdat-ush Shuhud the essence of the contingent beings are 
the adumberation of the names and attributes casted in their 


37 


opposite non-being. Thus their exists a world of differ- 


ence between the two. 


Secondly Shah Waliullah is totally wrong in his 
statement that Shaikh Ahmad Sirhindi made a mere oversight in 
his opposition of the two doctrines, °° where as the Shaikh 
never did it by the way rather he was absolutely clear and 
insisted on the difference between the contingent being and 
necessary being and declared,it is hecesi nae the identifica- 


tion of the two. 


Thirdly, according to Wahdat-ul Wujud, change enters 
in the being of God itself, for it is he who modifies Himself 


and becomes the contingent world, >? while according to 


37. Ibid., f. 28b. 
38. Ibid., ff. 28b, 29a. 


39. Kalimat-ul Haq, ff. 25b, 26b. 
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Wahdat-ush Shuhud the creation of world brought no change in 


the being of God. 


Ghulam Yahya says that a careful study of the two 
_ doctrines reveal a world of difference and neither of the two 


can be reduced or reconciled, 4° he argues that Shah Waliul- 


y 


lah 


e 


ias no right to speak on the issue or deny Wahdat-ush 
Shuhud or identify it with Wahdat-ul Wujud because he has not 


based his contention on mystic experience or ( ety a 


Shah Rafiuddin (d.1833), younger son of Shah Waliullah, 
one of the very first translators of Quran into Urdu and a 
well-known scholar, wrote Damagh-ul Batil in reply of Maulavi 
Ghulam Yahya's arguments. Shah Rafiudddin supports the syn- 
thesis of the theories of Wahdat-ul Wujud and Wahdat-ush 
Shuhud made by his father. According to him, Wahdat-ul Wujud 
is a true doctrine and is the truth of Islam and had been a 
cherished doctrine of all eminent mystics of Islam. t? On the 


other hand Wahdat-ush Shuhud is a new doctrine, put forward 


by Shaikh Ahmad Sirhindi, who had not grasped the arguments 


40. Ibid., ff. 24b, 29a. 
41. Ibid., f. 29b. 


42, Damagh-ul Batil, ff. 8b-10a. 
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different 
of Ibn ‘Arabi and believed that Wahdat-ul Wujud is altogether Z 
from Wahdat-ush Shuhud., Shah Rafiuddin, therefore, points out 
that in these circumstances, the best course is to take 
Wahdat-ul Wujud as basic doctrine and interpret Wahdat-ush 


Shuhud in its light, *? 


Shah Rafiuddin stops his argument here and does not 
go any further. Moreover, in his entire argumentation Shah 
Rafiuddin is apologetic in favour of his father. The discus- 
sions in Shah Rafiuddin's work and the literature produced 
later became moderate and sober in style. This credit goes 
to Shah Waliullah that his reconciliation of the two doctrin- 


es closed the door of most heated controversy of the period. 


Ibn ‘Arabi's mission was to create mystic literature 
and cause it to be studied in order that people might thus 
enter into the spirit of mysticism and discover the mystics 
through their being and expression, whatever their cultural 
background might be, He is rightly credited with effecting 
the best intellects throughout the Islamic world. ‘4 Although 


a complete conspectus of his ideas is yet to be given as most 


; 45 
of his works are still in manuscripts, nevertheless, he 





43. Ibid., f. 4a. 


44, Tarikh-i Mashaikh-i_Chisht, I, p. 432. 





45. Encyclopaedia of Islam, III, p. 710. 
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provided a comprehensive system for generations to come. 
Shaikh Ahmad Sirhindi, too, had to admit: "the Sufis who pre- 
ceded him, if they spoke about these matters at all, only 
hinted at them and did not elaborate. Most of those who came 
after him chose to follow in his foot-steps and used his 
terms. We late-comers have also benefited from the blessings 
of that great man and learned a great deal from his mystical 


insights. May God give him for this the best rewara, "46 


The mission of Shaikh Ahmad Sirhindi was to build up 
an alternative system, never before in India had mysticism 
been brought so close to the religious core of Islam. It is 
not surprising, therefore, that Shaikh Ahmad's doctrine of 
Wahdat-ush Shuhud had such a revolutionary impact on Indian 
Islam, It re-diverted its various streams, orthodox and eso- 
teric into a single channel, it relaxed the tension between 
the religious law and mystical experience. He re-integrated 
the formalistic dynamics of religion and the inner vitality 


of deep mysticism. 


The controversy of Wahdat-ul Wujud and Wahdat-ush 
Shuhud as propounded and understood by Ibn ‘Arabi and Shaikh 
Ahmad Sirhindi will probably never end as long as there are 
two different approaches to the mystical goal =- by activity 


and confirmity of will, or by contemplation and gnosis. 4” 


46. Shaikh Ahmad Sirhindi:An Outline of His Thought anda 
Study_of His Image in the Eyes of Posterity, p. 172. 


47. Mystical Dimensions of Islam, p. 274. 
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